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A note about the Original Encyclopedia


An Illustrated Encyclopedia of Māori Life was first published by A.H. and A.W. Reed in 1963 and was reprinted every two to three years until the early 1980s. Although the exact details of its prinitng history are no longer known, a likely estimate of the total number printed is in excess of 30,000 copies. The original text was written by A.W. Reed and the line illustrations were drawn from books illustrated by Dr. Terry Barrow, Russell Clark, Harry Dansey, W. Dittmer, S.M. Mead, L.C. Mitchell and Dennis Turner — it is worth noting that these graphic illustrations are as alive and informative today as they were some 50 years ago.


The author, A.W. Reed, researched and wrote over 200 books from 1934 up until his death in 1979. At the time of writing, 22 of them (each one updated in text as well as design) remain in print. No other New Zealander has achieved this longevity with so many titles.


Ray Richards (1921–2013)


Lifetime Achievement Award 2001


Former vice-chairman and publisher, A.H. and A.W. Reed
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INTRODUCTION


Tēnā rā koutou


For the second time in the past 20 years I have been given the privileged task of reviewing and revising again the Illustrated Encyclopedia of Traditional Māori Life now nearly sixty years since it was first published. In the earlier editions I was saddened by the way the text reminded me of how so much had been lost — the “old” Māori way of life, concepts and modes of thinking. But while that still holds true, what is different today is the revival of interest in Te Ao Māori – the Māori world and the active pursuit by many, of the information set out here.


I believe that has been sparked by a tremendous push across the whole Aotearoa community to learn te reo — a direct outcome of te wiki o te reo Māori — Māori language week. Media, national media in particular, has been supportive of the use of te reo, to the extent that use of the language is now an expectation rather than an occasional offering. So it is only natural that there should be a spill over into learning about other aspects of Māori culture and for many, getting to grips with the cultural foundations of the language has become a worthy pursuit. Mihi aroha ki a koutou.


Taonga Tuku Iho is the perfect accompaniment to this drive for the acquisition of aspects of a culture that is found nowhere else in the world and which is what makes us who live in this country, so unique. This is our Aotearoa culture and our shared heritage.


So it is inevitable in such a general work that there are references to post-contact Māori life, but I have endeavoured to keep the flavour of the original by retaining the focus on traditional or pre-contact Māori life.


The intention of the original publication was to provide a universal reference for the average reader and for this reason I have retained the English language headings.


Like many with an abiding interest in Māori history I have an admiration for the work of the twentieth-century ethnologist Elsdon Best, who spent much of his life observing and recording life amongst the Tūhoe people of the Urewera. While it is fashionable in some quarters to demean Best’s work, nevertheless a great debt is owed to him because the fine body of work he left behind, and on which this publication relies quite heavily, is a genuine taonga (treasure). Nā mihi ki a koe, e pā!


So too should I acknowledge the other kaumātua, scholars, ethnologists and writers whose works and recorded knowledge and observations underpin the entries in this book: Johannes C. Anderson, Terry Barrow, J. Herries Beattie, Bruce Biggs, Sir Peter Buck, William Colenso, James Cowan, T.W. Downes, Roger Duff, Raymond Firth, Hare Hongi, Sir Apirana Ngata, W.J. Phillips, Nepia Pohuhu, Andrew Sharp, Percy Smith, Rev Richard Taylor, Te Matorohanga, Dr A.P. Thomson, Edward Tregear, A.P. Vadya, H.T.Whatahoro. Nā mihi nui ki a koutou hoki.


I also have to acknowledge the use of works by Peter Bellwood, Dr Lyndsay Head, J.P. Johanson, Professor Margaret Orbell, Joel Polack, P.M. Ryan, Edward Shortland, James Stack, H.T. Taiaroa, William A. Taylor, and Harrison Wright.


I am especially grateful to Dr Lyndsay Head, formerly of the Māori Department, University of Canterbury, for her advice and assistance in helping me resolve some of the contradictory aspects of several entries. Another delight in editing this book has been my re-acquaintance with the line drawings and illustrations of Dr Terry Barrow, Russell Clark and Dennis Turner. We have become so used to photographs and modern graphics that black and white ink illustrations have taken on a somewhat quaint appearance. In my opinion they possess an innocent and attractive charm for that very reason. I think that the drawings of Dennis Turner, especially, retain a freshness of interpretation that gives us an insightful window into traditional Māori life. The illustration here of Māori children playing on a wet day is my personal favourite.


I should also acknowledge the contribution made by A.W. Reed and A.H. and A.W. Reed publishers for their original concept for this book and the generous philanthropic gesture that saw the royalties paid to the Māori Education Foundation, which subsequently became the National Kohanga Reo Trust. The Reed connection lives on in that without the efforts of the late Ray Richards, who was vice-chairman and publisher of the A.H. and A.W. Reed company during some of its most progressive publishing years, the revised editions over the years would not have come to fruition.


It is my hope that the new reader will enjoy this book and find sufficient in its contents to excite further interest and inquiry.


E iti noa ana, nā te aroha — A small gift, given in love.


Naku na


Buddy Mikaere


Manaia, Coromandel


April 2022




A


ACTION SONGS or waiata ringa are a central feature of any Kapa Haka performance. The body movements of the performers are used to supplement the telling of the story behind the lyrics, and are a development that has sprung from the traditional haka waiata.
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Typical movements in the modern action song, with their meanings.





The actions that accompany the songs have become largely standardised and the six illustrations reproduced here are typical of the movements incorporated into many songs. In traditional times, movements of the body, arms and fingers accompanied the dances of the women. But in the modern version the movements are used to convey definite emotions or ideas. In fact this is the dominant characteristic of the modern action song: using the actions to convey and interpret the mood and meaning of the words.


With their seamless incorporation of the old and the new in music, dance and poetry, action songs now form a major part of any Māori cultural entertainment.


Dances, songs.


ADZES (toki). These were the most common tools for working timber. They were normally made from hard, fine-grained stone such as basalt or argillite that were easily flaked and shaped. Highly prized toki were fashioned from greenstone (nephrite). Adze blades were roughly blocked out, flaked, chipped and bruised with round granite hammer-stones, and rubbed to a smooth surface on sandstone; greenstone blades were worked to a smooth surface by sandstone cutters and finally polished by hand. The adze blade was lashed to a wooden handle, often with a step against which the blade rested, helping to hold it firmly in position.


Large adzes attached to heavy wooden handles and suspended on swings or mounted on tensioned ‘bows’ were used to fell trees. Experts were adept in using the adze with which they roughed out canoes and shaped timbers used in whare, houses or buildings. The adze enabled them to produce a smooth surface on a plank with a characteristic pattern that resembled that on the trunk of the mamaku, black tree fern.


Canoes, drills, sandstone, trees.




[image: f0008-01]


A stone adze head lashed to a wooden handle.
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A stone adze blade of early manufacture. These early adzes were made with a ‘tanged’ step and end nodes which made it easier to lash the adze to a wooden handle.





AGRICULTURE. When Māori first came to Aotearoa they found themselves in a colder climate where vegetable foods did not grow with the same profusion as in their tropical homelands. Berries could be obtained in the season but the only article of diet that grew in profusion throughout the year, and which became a staple, was aruhe, the rhizome or root of the bracken fern.


Fortunately the Māori migrants brought some food plants with them and were able to supplement their diet with edible root crops such as kūmara, taro, and uwhi, yam. They also cultivated the hue, gourd plant. The kūmara was the only food plant to flourish but it needed careful attention. Climate and soil conditions in the warmer parts of the country suited kūmara cultivation, and the plant ing, tending, harvesting, and storing of the tubers occupied much of the people’s time, especially in densely populated, warm, fertile areas such as the Tāmaki (Auckland) isthmus.


Although gardening was an activity in which all joined; men and women had their own special tasks in the plots of land devoted to culti vation. The usual mode of gardening was slash and burn with the ash from the burnings applied to the land as fertil iser. The men prepared the ground by loosening long sods of earth with pointed digging sticks called kō. Subsequently the soil was broken up by women with smaller implements and kept weeded. Sand and gravel were brought in baskets and scattered over heavy clay soil to break it up and in some areas to extend the growing season. Gravel and small stones retained daytime heat, promoting soil warmth and allowing earlier planting.


Windbreaks of sticks or low stone walls were built to protect young plants. Gardening work was performed with care, with the plants placed in neat rows. Individual kūmara plants would have their own growing mound or ridge. After one or two seasons the fertiliser in the soil would be exhausted and the gardens would be moved to a new location with the former garden land left fallow.


The work involving kūmara cultivation was so important that it was surrounded by religious ceremony; workers were tapu at planting time, and various rituals, karakia, invocations, and waiata, songs were employed to ensure fertility and vigorous growth.
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A stone kūmara god.





The times for planting and harvesting were marked by the first appearance of particular star constellations in the night sky. As Rongo was the god of the moon as well as of agriculture and of peaceful arts, the phases of the moon were also very carefully observed because they dictated what work would be done in the gardens. ‘Planting by the moon’ is a practice still followed by some Māori gardeners today.


Stones, sometimes roughly shaped into images and which contained the mauri, the life essence of a growing crop, were placed in the kūmara plantations. The stones would also become a temporary residence for an atua, god, whose mana served to protect the mauri.


Prior to harvesting, rua, pits, lined with fern, were prepared for the proper storage of the valuable tubers. The pits were ‘lipped’ to prevent groundwater entering and roofed so that rainwater could be kept out as well. Special storage rua were sometimes dug into the sides of banks or hillsides, the entrances being fitted with a wooden door.


Cultivations, gourds, implements (agricultural), kūmara, months, moon, nights of the moon, pits, Rongo, stars, taro, yams.


AHI, see FIRE.


AHU, see MOUNDS.


ĀHUA. A word frequently used in ritual, it has the meaning of appearance, character, form or semblance. A Māori person may accept the āhua of a gift by touching it and returning the physical object to the donor, thus accepting it in spirit. Similarly, when food offerings are made to the atua, gods, they take the āhua and leave the food untouched. At times the āhua may be a material representation of a material or immaterial object. The word is also used for personality, as when a branch or twig of karamū is applied to the body of a sick person. The āhua of the sick person then enters the branch, which is carried to the tohunga, who, from a distance, is able to tell when the patient will recover. In such cases there is a distinction between āhua, personality, and wairua, soul or spirit.


Ariā, wairua, theft.


AHUREWA, see ALTARS.


AITUĀ. Misfortune, or unlucky omen.


Omens


AKA, see VINES.


ALBINOS (rako). There were few real albinos, but, as happens in all races, fair-skinned, red-haired types were sometimes seen. Albino birds were tapu, and misfortune would come to anyone who touched or killed them.


Urukehu.


ALPHABET. When the Māori alphabet was recorded in written form, 15 letters or phonograms were needed: the consonants h, k, m, n, p, r, t, w, the nasal sound ng, the aspirated w, which is written wh, and the vowels a, e, i, o, u. Every syllable in a Māori word ends in a vowel. When a word is divided at the end of a line it is important that the division should come after the vowel, never after a consonant. No two consonants ever come together.


With modern written and printed Māori a distinction is made between long and short vowels by use of a macron (e.g. Māori) to denote a double vowel or by writing the double vowel itself (Maaori) although this is often thought to make the written language look ungainly. The macron method is generally preferred, and is used in the authoritative A Dictionary of the Māori Language (Williams). Modern printing techniques and electronic dictionaries and spell checks make use of the macron a relatively straight forward task.


Language, pronunciation.


ALTARS or SHRINES (ahurewa, tūāhu). In every kāinga, village, there was a wahi tapu, sacred place, which was used by the tohunga, priestly expert, as a place to perform sacred or divinatory rites. More particularly it was known as the tūāhu. It could be located anywhere, in or outside the pā, but was usually in a secluded space in the forest or amongst bracken. Frequently it was placed close to the communal latrine, which was also a tapu place, surrounded by religious restriction. The site of the tūāhu was simply marked with stones or wooden pegs.


No one but the tohunga entered the tūāhu enclosure. In the space there was usually a mound, and poles or rods used for divination and other rites. Tūāhu in Te Waka a Māui, the South Island, were often fenced in and sometimes contained a wooden image. Offerings were made to the gods in the tūāhu, and were placed on the ground, on stones, or on an elevated platform. Ceremonial fires were kindled here, and the place was under the guardianship of the primal atua Tāne, Rongo and Tupai.


Ahurewa was another word used in the broad sense of an altar. It was seldom if ever located outside, but was usually at the base of the rear post in the whare wānanga, house of learning. It was at this spot that ceremonies were performed over the pupils of the school, and the small stones used in many of the rites were kept in this place.


Magic, sacred stones, whare wānanga.
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A tohunga at a sacred fire on the tūāhu, which is indicated by the vertical stones.





AMO, see LITTERS.


ANCESTORS (Ngā tipuna, Ngā tūpuna). Great respect was paid to ancestors, whose spirits were called upon in time of stress. They could be relied upon to come to the aid of mothers in labour, and of men in battle.


When a whānau grew large and strong enough to take a tribal name, it usually adopted that of its first male forbear, prefixing it with Āti, Ngāi, Ngāti, or in some cases Whānau. Ngā means ‘the’ (plural); Āti, ‘offspring’; Ngāi and Āti are variants of Ngāti while Whānau means ‘family’. Well-known examples of such tribal names are Āti Awa, Ngāi Tahu, Ngāti Tūwharetoa and Whānau A Apanui. (Apanui’s family).


Families, tribes.


ANA, see CAVES.


ANCHORS (punga). Stone anchors were most often dumb-bell in shape with the anchor rope tied round the ‘waist’. Large stones, pierced with one or more holes through which the anchor rope was threaded, were also used. In some other cases smooth, heavy stones enclosed in a woven net served as anchors.


Rakiura, Stewart Island.


ANIMALS. The only land animal native to New Zealand was the pekapeka, bat. The other animals of pre-Pākehā days were the kurī, dog, and the kiore, rat, both of which were brought here by Māori. In the early days of Pākehā settlement Māori called all introduced mammals kurï or kararehe. The horse became kurī waha tangata (literally, man-carrying dog).


Bats, dogs, rats.


ĀNIWANIWA, see RAINBOWS.
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Two men carrying the anchor stone of a canoe. The anchor rope is threaded through the hole by which it is being carried.





ANKLETS, see ORNAMENTS.


AO. Cloud, day, world.


Light.


AO MĀRAMA. The world of light. Light came into the world when Tāne pushed apart the primal parents, Rangi and Papa. Mārama is a name for the moon and for heavenly light. Rarohenga, the Māori under world, has light, but this does not have its source in sun, moon, and stars, therefore the world of men is dis tinguished by being called Te Ao Mārama.


Separation.


AOTEA. One of the famous ancestral canoes. Its captain was the explorer Turi. Aotea made landfall at Whangaparāoa, on the east coast of Te Ika a Māui, the North Island, near Cape Runaway. The canoe followed the coastline north and was either taken across the short canoe portage at Tāmaki (Auckland), or sailed round North Cape, and down the west coast of Te Ika a Māui. Turi finally made his home at Pätea. His descendants claim that Aotea brought gods, the kūmara and other plants and animals to Aotearoa. The descendants of the canoe are the Ngāti Ruanui, Ngā Rauru and Āti-hau tribes of Taranaki and Whanganui.


Kurahaupo.


AOTEAROA. The Māori name for New Zealand. According to tradition, Kupe and Ngāhue sailed from Hawaiki in their canoes and discovered a new land far to the south. This is reckoned to have occurred about 1000 years ago. Landfall was made somewhere in the far north of the country, but the first indication of land was the white cloud that shrouded it. Hine-te-aparangi, Kupe’s wife, is said to have cried, ‘He ao! He ao!’ (A cloud! A cloud!); this was later changed to Aotea (white cloud) and then, according to some, changed to Aotea-roa (long, white cloud), presumably because of the size of the country when its full extent was realised.


Aotearoa has therefore become ‘Land of the long, white cloud’ the popular name for New Zealand. But the name is one of the unsolved puzzles of Māori lore, because it violates the rule that a noun is never followed by more than one adjective and for that reason Aotearoa probably indicates a relatively modern (and romantic) origin. There are quite a number of other feasible translations. These include: the long, clear day, the long, white world, the long, bright world, the land of long-lingering daylight, the land of shimmering twilight, the big, glaring light, the continuously clear light, the land of abiding day, the long-lingering day, the long, bright land, and the long, bright day.


Kupe, Māui.


APA. In some late collected traditions Apa were celestial beings likened to angels and who were said to guard the door to the twelfth or topmost heaven or overworld.


Overworlds.


ARAI-TE-URU. An early migration canoe that sailed down the east coast of Te Waka a Māui and was wrecked at Moeraki. The canoe was petrified in the form of a reef, and the round boulders that strew the nearby beach are believed to be the hue, calabashes, and kūmara, tubers, of the canoe. Some Ngāi Tahu traditions claim descent from this canoe. Arai-te-uru was also the name of one of the taniwha, monsters, which is said to have accompanied the Takitimu migration canoe to Aotearoa. The home of the taniwha is the southern head of the entrance to the Hokianga Harbour.


ARAWA, TE. One of the principal migration canoes, it was commanded by Tama-te-kapua. The famous tohunga, priest, Ngatoro-i-rangi, was also among the crew, having been tricked into boarding Te Arawa when it left the Hawaiki homeland. Te Arawa also made landfall at Whangaparāoa on the east coast. There they met the crew of the Tainui waka. Tainui’s crew tricked them into believing that they (Tainui) had arrived first, so forcing Te Arawa to move on. (Like many migration stories, this one is also told from the opposite perspective.)


The final resting-place of the Te Arawa waka was at Maketū in the Bay of Plenty, where it was burnt by the chief Raumati following a tribal squabble. The crew settled around Rotorua and parts of the Bay of Plenty where they were first known as Ngā Oho. Subsequently they increased and became a confederation of related tribes and took their name from the ancestral canoe, becoming generally known as the Arawa people. The following tribes, located at Maketū, Mātātā, Rotorua and Taupō, are just some of those descended from Te Arawa: Arawa, Ngāti Pikiao, Ngāti Rangitihi, Ngāti Rangiwewehi, Ngāti Whakaue, Tuhourangi, and Ngāti Tūwharetoa.


Tides.


ARERO, see TONGUES.


ARIĀ, see MEDIUMS. Also a form of incantation.


ARIKI, see CHIEFS.


ART. There are six Māori decorative arts. They are moko, body and face tattoo, tuhi or kōwhaiwhai, panel or rafter painting, tāniko, weaving of cloak borders, raranga, the plaiting of coloured elements in baskets and mats, tukutuku, lattice-work house panels and whakairo, carving in wood, bone, and stone. Of these, the last is considered the most important.


Māori developed a type of curvilinear art, radically different from most other Polynesian art forms. It is seen in the kōwhaiwhai painted rafter patterns of houses, in moko and in whakairo, wood carving in particular. Such designs were gracefully executed and, in the carving of the tauihu, bow, and taurapa, stern, pieces for canoes, were transformed into delicate filigree that would test the skill of modern artists with razor-sharp steel tools.


In the curves and loops of the Māori version of the curvilinear art form there is a clear link to the plants of the forests, particularly the graceful spirals of the fern frond, which is the most common pattern invoked as a decorative motif. Others say that the spiral motif represents the web of a spider.


The spiral designs of Māori traditional art are what set it apart from its origins. The koropepe or small, single spiral is used extensively as a decorative element in whakairo and moko work, while the large, double spiral is a device used on larger works such as carved war canoes.


Finely detailed carving work also appears on waka huia, carved boxes, and on the handles of tools and weapons of wood, stone, bone, and greenstone. Māori artisans achieved a very high degree of sophistication in this type of carving work despite using only stone chisels and adzes.


The carved pou whakairo, carved representations of the human figure, represent the pinnacle of the carver’s art. Various tribal groups developed their own carving styles and schools of carving and the work they produced ranged from a heavily ornamented baroque style to work best described as starkly minimalist.


While the shape of most pou is often stylised the details are usually intricate and suggest aggressive or intimidating movement. This is because the intent was to portray ancestral figures as the gods they had become and to surround them with mana, prestige, and authority, a reflection of the identity and power of the descendants who had made them.


Woodwork on the scale practised by Māori was found nowhere else in Polynesia and this probably reflects the relative richness of the stone and timber resources found here.


In kōwhaiwhai, whakairo and moko, traditional Māori art tended to fall within a range of fixed patterns and themes with any differentiation arising from the skill of the artist rather than innovation. This was because the range of materials and tools, while rich in comparison with other parts of the South Pacific, nevertheless also limited what could be done. The relative isolation of Aotearoa meant that there were no opportunities to exchange ideas with artists in other lands. But within these parameters there is evidence of a keen observation of nature and small echoes of the ancient Polynesian art tradition to which Māori belonged.


The Polynesian characteristic use of rectilinear patterns appears best in the textile arts. Basket weaving, tāniko patterns, and the tukutuku, decoration on the panelled walls of houses, resulted in the traditional rectilinear form, but it was employed with imagination and a fine sense of symmetry and contrast. In tukutuku design the yellow stalks of toetoe were sometimes ornamented with a spiral pattern applied by wrapping strips of harakeke, green flax, round the rods and holding them over the fire. When the harakeke was removed, the exposed parts formed a black spiral pattern round the stalk.


Traditional Māori art is not representational in the Western sense, although motifs such as the ngārara, lizard, and the pakake, whale, were depicted in a lifelike style on the bargeboards of houses. But their function was usually magical rather than decorative. The ngārara was a symbol of fear and also guardianship while the pakake represented wealth and plenty, particularly in terms of food.


As a general observation Māori art clearly evolved away from its Polynesian origins and shows a sufficient separateness in its design elements to support a thesis that the separation was of a reasonably lengthy duration.


Baskets, canoes, carving, caves, cloaks, houses, painting, tāniko, tattooing, weaving.


ARUHE, see FERN ROOT.


ASTRONOMY. The movements and position of the stars were studied and, combined with other knowledge about bird movements, weather patterns, wind and currents, enabled Māori and other Pacific peoples to navigate canoes across the ocean.


Another reason for needing to possess an intimate knowledge of the stars was because they acted as the seasonal ‘clock’, announcing the coming of the seasons and therefore whether it was time to plant, time to harvest, or whether it was the season for the collection of particular foods. For example, the appearance of the stargroup Matariki, the Pleiades, just before sunrise (about June) signalled the beginning of the Māori year.


While the majority of ordinary people knew something of the subject, experts, known as tohunga kokorangi, were responsible for preserving the greater body of knowledge, much of which has unfortunately been lost.


Experts, stars.


ATA, see SOUL. The ata was the divine shape or spirit of man.


ĀTAHU, see LOVE CHARMS, MAGIC.


ĀTEA (or WĀTEA), see SPACE.


ATUA, see GODS.


AURORA AUSTRALIS (Tahu-nui-a-rangi). In legend, the mysterious, glowing, southern lights were said to be the reflection of the fires of a party of ancient explorers wandering lost in the cold lands of the south and unable to return. The Māori name for the phenomenon literally means: the great glowing, setting on fire, or the burning of the sky.


AUTE. The paper mulberry tree provided tapa, ‘bark cloth’, a material used throughout Polynesia. The tree was brought to Aotearoa by the first Māori but apparently did not flourish in the colder climate. While there is some evidence that a few trees survived, these are believed to have died out shortly after the arrival of the Pākehā. There are traditions that a substitute for tapa was found in the inner bark of the houhere, lacebark tree, but because the harakeke, flax plant, provided an abundance of leaves and fibre for the making of cloaks, mats, baskets, and ropes ‘bark cloth’ fell out of use. Examples of tapa cloth from aute bark have been preserved.


Cloaks.


AUTUMN (ngahuru), see SEASONS.


AWE, see SOULS. Awe is a lofty conception of the soul.


AXES (toki). Although this word is sometimes used for a hewing tool, for Māori it was an unusual implement. As with Western axes, the blade was set at right angles to the handle but an edge was only put on one side. A few examples of blades ground on both faces have been preserved, but it is not known exactly how they were used. The usual cutting tool was the adze.


Adzes.




B


BABIES (tamaiti). A newborn baby was shaken vigorously to expel fluid from its mouth and nostrils in the belief that its voice would be nasal if it were not subjected to this treatment. The mother would constantly mirimiri, massage, the child’s limbs to make them supple and shapely.


In some districts the baby was placed in a basket-like cradle suspended from the roof of a whare, house, and, by means of a cord attached to it, swung to and fro by the mother.


Infants were weaned when they were able to turn over by themselves, but sometimes not until they were able to walk. The mother rubbed her breasts with a bitter juice to wean the baby quickly.


Usually only the parents were encouraged to hold the baby in the belief that it would help strengthen the bond between them.


A charm was frequently recited over a male child to make him a brave warrior, while girls were dedicated to Hine-te-iwaiwa, the deity who oversaw domestic duties.


Baptism, birth, lullabies, mana.


BAILERS (tā). Tatā, canoe bailers, were made of wood in the form of an oval scoop, with a handle projecting forward from the back rim and over the body of the scoop. The back rim and handle were often elaborately carved in the form of a stylised human face.


BALLS, see POI.


BAPTISM (tohi, tūā, iriiri). As in Christian baptism, the Māori baptismal ceremony was designed to dedicate the infant to the gods, as well as to confer a name upon it. The rite was performed shortly after the umbilical cord came away. The ceremony described here was that carried out by the Tūhoe people of the Urewera. It differed greatly according to the status of the child. If it were the child of an ariki, senior chief, the ceremony was usually longer and more elaborate.


The child was taken to a stream by its parents and grandparents and given to the officiating tohunga, priest, who stood waist-deep in the stream and sprinkled the child’s head with a twig which he dipped in the water, subsequently immersing himself and the baby completely. He faced the rising sun and chanted karakia, incantations, and then declared the baby’s name. The name was conferred after, instead of during the rite, as is the Christian practice.


The infant was given to the father, who handed it to the mother, and the procession returned to the village where the participants were greeted with shouts and songs and tears. In the case of the child of an ariki, valuable gifts were presented.


The ceremony concluded with the lifting of the tapu, again achieved by the use of water and the reciting of karakia. In some cases the tohunga also touched the child’s head with a captive bird that was then released.
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The tohunga stands waist deep in the stream, baptising the infant by sprinkling water with a branch of karamū.





One final act relating to the baptism ceremony involved the burial of the iho, umbilical cord, (sometimes known as the pito) in a hole, under a post, or in a hollow tree, which thereafter acquired a degree of tapu. In a similar rite, the whenua, placenta, of the child was also buried. By doing this it was said that the child was bound to the land – the Māori word whenua having the dual meaning of placenta and land.


The following extracts from a long karakia used at the baptism of a boy, and a further one at the baptism of a girl, show the list of the skills thought necessary of boys and girls respectively.


Boy: Proceed you


To become angry


To become bold


To kill men


To enter forts


To slay sentries


To stand firm in battle


To bear weapons


To bear spears


To bear stone clubs


To bear double-handed clubs


Give these


To strengthen growth.


Proceed you


To produce food, for yourself


To build a large house, for yourself


To build a war canoe


To welcome visitors


To make nets, for yourself


To net fish, for yourself


Give these


For the upgrowth


For this male child.


Girl: Sprinkle with the water of Tū


Proceed you – navel cord


To prepare food, for yourself


To weave garments, for yourself


To weave fine cloaks, for yourself


To welcome visitors


To carry firewood on the back, for yourself


To dig for shellfish, for yourself


Give these


To help growth


For this first-born girl.


In the case of boys, the child was usually dedicated to Tū-matauenga, the god of war, or to Rongo, the god of peace.


Birth names, Rongo, Tū-matauenga, water.


BARK (haiko, kiri). A kind of cloth was formerly made from the bark of the aute, and from the inner bark of the houhere, lacebark tree. Baskets for containing birds preserved in their own fat or for carrying water were made of bark from the tōtara tree. Bark was also used in thatching and the making of torches.


Aute, baskets, thatch, torches.


BASKETS (kete). Kete or kits, baskets, were mostly practical objects and little time was spent on ornamentation. The only type on which considerable trouble was expended were the small baskets used for holding valuable objects.


These kopa were usually small, closely woven receptacles with a flap cover and were worn slung from the shoulder or tied round the waist. The various types of basket were woven from flax or tī, cabbage tree leaves, the latter being the more durable.


Kono or rourou, small baskets or dishes, were quickly plaited from harakeke, green flax leaves. Sufficient cooked vegetables and relishes of meat were placed in them for one to four persons to eat. Tapu persons and ariki ate from baskets reserved for their individual use. The plaited container was burnt after use.


For kete baskets intended for permanent use, the flax leaves were scraped and beaten to make the strands pliant, and then sun-dried or hung over a fire, so that the leaves would not shrink. These baskets were neatly plaited and turned inside out so that the protruding ends would not appear. Plaited loop handles were fastened to the sides.


In Te Waka a Māui, the South Island, containers for tītī, muttonbirds, were made from the large float bladders of the bull kelp. Pātua were open baskets resembling the woven willow baskets of the Pākehā in shape. They were made from large sheets of the bark of the tōtara (and occasionally of other trees), bent into shape and tied at two projections at the top, these being connected with a wooden carrying handle.


Elaborate kits with woven geometrical patterns are a modern innovation.


Bowls, coffins, food, kelp, meals, plaiting, stars.


BASKETS OF KNOWLEDGE. The kete ō te wānanga, the three ‘baskets’ of knowledge, were said to have been collected by the god Tāne. They contained the sum of sacred or occult knowledge. Students were trained in the whare wānanga, house of learning, for the various grades of tohunga, and it was this knowledge that was imparted to them.


The kete aronui, the first basket to be opened, contained the lore of the kauwae runga (upper jaw), dealing with the myths of creation and all knowledge that benefits human beings.


The kete tuauri dealt with occult matters of a more practical nature – the practice of ritual, and the memorising of invocations, chants and charms.


The kete tuateu was ‘black magic’ or mākutu, a powerful force exercised by evil priests. This knowledge was of matters harmful to people.


Magic, mākutu, schools of learning, stones (sacred), Tāne, gods (wars of), tohunga, whare wānanga.


BATS (pekapeka). Pekapeka were the only true native mammals of New Zealand. Although they were small it is said that they were eaten. They were captured when the entrance to their holes in hollow trees was blocked up and the creatures stupefied with smoke. It is possible that the flesh provided a ‘relish’ in the food basket. In ancient legend, the fantail sent the bat to guide Mataora from Rarohenga, the underworld, to the Ao Mārama, World of Light (men).


BEATER, FERN ROOT (patu aruhe). The patu aruhe was used to pound aruhe, fern root, on a stone. The fern root was then roasted and the hard outside layer scraped off. It was the remaining woody pith that was eaten.


Fern root.


BELTS (tātua). Men’s belts were woven from fine strips of dried flax leaves, and were sometimes ornamented with strips that had been dyed black. Tātua pūpara were doubled-over belts with the edges joined loosely, providing pockets 75–100 millimetres deep to hold small articles.


Women wore a different type of belt. It was made of plaited strands of harakeke, flax dyed in several colours, and sometimes mixed with fragrant grasses. Some men and women were tattooed round the waist to give the appearance of a belt.


Plaiting, travellers.


BEDS, see MATS.


BERRIES. Several kinds of berries were used as food, chiefly hīnau, tawa, karaka and tutu.


The edible flesh of the hīnau berries was separated from the stones by pounding and sifting before being mixed with water and boiled. The berries could also be made into large cakes. These cakes were oily and early Pākehā travellers found them inedible, but to Māori they were a valuable food supply because they could be stored for long periods of time.


Only the kernels of the tawa berry were used. After cooking in an oven they were dried and kept in store for future use. Placing them in water in a wooden bowl or trough and dropping in heated stones could boil the berries. The boiled nuts were then pounded before being eaten.


The berries of the tutu provided a luxury article of diet. Ripe berries were placed in a finely woven conical bag lined with toetoe plumes that trapped the highly poisonous seeds. The juice dripped into a bowl and could be drunk or set into a jelly.


Karaka, poisons, rats, tawa.


BETROTHAL. A marriage proposal was a very formal matter for families of rank. The young man would approach the young woman’s parents. They in turn would ask her if she agreed, and if so the matter was then debated at length by the whānau, family group, until a decision was reached.


On other occasions a group of young men might visit a whānau, especially where there was a puhi, a virgin. They would be entertained with games and feasts, and would then lay claim to the girl of their choice. If a suitor was rejected and felt the rejection keenly, he might organise a raiding party and take her by force. Betrothals were confined to high-ranking families, where political motives were often the first consideration.


In the case of many high-ranking children, betrothals were entered into during infancy. These betrothals were called taumau, and were often celebrated at the feast following a tohi, baptismal ceremony, when a male elder would propose a betrothal between the baptised child and a female of appropriate rank.


The parents of the child seldom refused the proposal, particularly when a person of influence made it. Refusal would have been an insult to the speaker and to his tribe if he were a visitor, creating a strained relationship that might eventually lead to conflict. On the other hand an alliance of this kind could bind two iwi, tribes, or hapū, sub-tribes, firmly together.


Such a ceremony might take place a few years after the tohi rite and would be between children of equal rank. The girl might remain in her own home, or be taken into the family into which she would ultimately marry. Elaborate ceremony and ritual practices would be observed at the time of the betrothal, and valuable presents exchanged. When the young couple reached marriageable age, the presents were shown on the marae and might then be given to the couple.


BIRDS (manu). There are many stories and legends about birds, reflecting the intimate knowledge that Māori had of them. These stories and legends were not only a convenient way of storing detailed knowledge of their habits and songs, but also helped preserve the many myths that explain the origin and the characteristics of the different species. Birds were the children of the atua, god, Tāne, and he provided forest trees for their homes and fruits for their sustenance.


The following lists record the Māori and Pākehā names of the principal birds. Many birds are known only by their Māori name.














	akiaki:

	red-billed gull






	amokura:

	red-tailed tropic bird






	hakoakoa:

	seahawk






	hihi:

	stitchbird






	huia:

	huia






	
kahu:

	harrier






	kākā:

	kaka or parrot






	kākāpō:

	kakapo or ground parrot






	kākāriki:

	red-fronted parakeet; yellow-fronted parakeet






	kakī:

	black stilt






	kaoriki:

	little bittern






	karakahia:

	grey duck






	kārearea:

	New Zealand falcon or bush hawk






	karoro:

	black-backed gull






	kāruhiruhi:

	pied shag






	kawau:

	black shag






	kawau-pākau:

	white-throated shag






	kea:

	kea or mountain parrot






	kererū:

	pigeon






	kiwi:

	kiwi






	
kiwi-pukupuku:

	little grey kiwi






	koekoeā:

	long-tailed cuckoo






	kohutapu:

	shore plover






	koitareke:

	native quail






	kōkako:

	blue-wattled crow; orange-wattled crow






	
korari:


	mottled petrel or rain-bird






	koreke (koriki):

	native quail






	korimako:

	bellbird






	kororā:

	little blue penguin






	kōtare:

	sacred kingfisher






	kōtuku:

	white egret or heron






	kōtuku-ngutea:

	royal spoonbill






	kūaka:

	common diving petrel; bartailed godwit






	kūkū:

	Chatham Island pigeon






	kuruwhengi:

	shoveller






	matata:

	fern-bird






	mātirakahu:

	Chatham Island rail






	mātuhi:

	bush wren






	matuku-hūrepo:

	brown bittern






	
matuku-moana:

	white-faced heron or reef heron






	
miromiro:

	white-breasted tit






	moa:

	moa






	moeriki:

	Dieffenbach’s rail






	moho-pererū:

	banded rail






	mohua:

	yellowhead






	ngirungiru:

	yellow-breasted tit






	ōi:

	sooty shearwater or muttonbird; grey-faced petrel






	pakahā:

	fluttering shearwater






	papango:

	New Zealand scaup or black teal






	pararā:

	broad-billed prion






	pārekareka:

	spotted shag






	pārera:

	grey duck






	pāteke:

	brown duck






	pīhoihoi:

	New Zealand pipit






	piopio:

	North Island thrush; South Island thrush






	pīpipi:

	brown creeper






	pīpīwharauroa:

	shining cuckoo






	pitoitoi:

	robin






	pīwakawaka:

	black fantail; pied fantail






	poaka:

	white-headed stilt






	pōpokotea:

	whitehead






	pūkeko:

	swamp hen






	pūtangitangi:

	paradise duck






	pūteketeke:

	crested grebe






	pūweto:

	spotless crake or swamp rail






	
riroriro:

	grey warbler






	
ruru:

	New Zealand owl or morepork






	
tāiko:

	black petrel






	
takahē:

	takahe or notornis






	
tākapu:

	gannet






	
taonui:

	flesh-footed shearwater






	
tara:

	black-fronted tern






	
tara-iti:

	fairy tern






	
tara-nui:

	Caspian tern






	
tarāpunga:

	black-backed gull; red-billed gull






	tātāeko:

	whitehead






	
tauhōu:

	silvereye, waxeye or blight bird






	tawaki:

	crested penguin






	tētē:

	grey teal






	
tīeke:

	saddleback






	
tīrairaka:

	fantail






	
tītī:

	sooty shearwater or muttonbird






	
tītitipounamu:

	rifleman






	
titiwainui:

	fairy prion






	
tīwaiwaka:

	fantail






	
tīwakawaka:

	fantail






	
tokoeka:

	South Island kiwi






	
tōrea:

	pied oyster-catcher






	
tōrea-pango:

	black oyster-catcher






	
toroa:

	wandering albatross; black-browed mollyhawk






	
toroa-pango:

	light-mantled sooty albatross






	
totorore:

	Antarctic prion






	
toutouwai:

	North Island robin; South Island robin






	
tūī:

	tūī or parson-bird






	
tūturiwhatu:

	New Zealand dotterel






	
tuturuatu:

	sand plover






	
weka:

	weka, buff woodhen; North Island woodhen; South Island woodhen






	
weka-pango:

	black woodhen






	
weweia:

	New Zealand dabchick






	
whēkau:

	laughing owl






	
whio:

	blue duck or whistling duck







Albinos, eels, eggs, hokioi, huia, mauri, Whiro.


BIRDS, HUNTING. Māori were skilled hunters of birds because in a land without large land animals, birds were an important supply of meat. Birds were caught by spear, snare, hand, the use of decoys, and in some cases by nets. Climbing high trees was a dangerous occupation, and gave rise to the proverb: He toa piki rakau he kai na te pakiaka — A tree-climbing expert is food for roots. The first bird caught at the start of a season was given as an offering to Tāne as propitiation for the killing of his children.


Snares were skilfully constructed and used in a number of different ways. Individual snares, sometimes several at a time, were set close together, fastened to a cord, or placed on perching rods, and set on a treetop or at the ends of branches where the birds congregated to eat berries. They were examined frequently, mostly by men, but trees that were easy to climb were sometimes tended by women. Snares for pigeons and some other birds were usually made of the leaves of the tī, cabbage tree, because they were stronger and had a longer life than harakeke, flax leaves. Before use they were placed in the smoke of a fire to give them more durability.


The nooses of the snares were hung down from either side of the branches, or perching rods, and were connected to a long cord that extended to the hunter’s platform. When the bird settled in the noose the hunter pulled the cord and the bird’s legs were caught against the perch. It was then seized and killed by crushing its head with the teeth. The dead bird was dropped to the ground. Great care was taken to see that feathers were not scattered about lest newcomers be frightened away. It was thought that the birds might then desert that part of the forest permanently.


It was also done to ensure that Tāne was not offended by the careless taking of his charges. If several birds were caught simultaneously, the hunter kept all the cords taut and killed the birds one after the other. An individual perch and snare was termed a mutu (the word is also used as a verb), and was attached to a branch. Platforms, which were used both for snaring and spearing, were sometimes built at heights of 20–25 metres up among the branches.


Māori were familiar with the habits of birds and put this knowledge to good use. The kahikatea, white pine, and miro trees were selected principally for setting snares, but they were also placed in rimu, mātai, maire, kōtukutuku, (fuchsia), and other trees. Even berry-less trees were used when they were close to fruiting trees. The miro was selected because pigeons grew fat on the berries, but kōwhai trees, on which they also fed, were avoided, because the leaves made them thin and the flesh distasteful.


The miro berries made the birds thirsty, and snares were set by the edge of a nearby stream. Access to the stream would be blocked off and snares placed in the few open places, close together, so that the birds were forced to thrust their necks through nooses in order to drink. In this way they could be caught without the hunter having to attend the snares all the time. The nooses were attached to a rod that spaced them evenly, and to encourage the birds to perch in the right position.


If there was no water in the vicinity, shallow wooden troughs, a few centimetres wide and a metre or so in length, were put in the branches of the tree or erected on posts, and filled with water. These troughs were termed waka. The troughs would be put into the trees and left for a time so that the birds became accustomed to them. Eventually they would then be set with snares along the trough edges.


Slip nooses on the end of poles were used for catching ruru, owls, kākāriki, parakeets, weka, woodhens, and sometimes kākā, brown parrots. Pārera, ducks, were caught on lakes and streams by snares set on a cord and suspended above the water, hanging down in such a way that the birds entered them as they swam on the surface.


The making of bird spears was a tedious process, for they were often as long as 10 metres but needed to be light and slender. They were used mainly for killing pigeons. The spears were tipped with barbed points made of hardwood, bird bone or whalebone or, sometimes, human bone. The hunter constructed a platform high in the branches of a tree, and began his patient vigil. The spear rested against a branch, and when the bird was within reach it was dispatched with a quick thrust.
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A kākā on a carved perch, which is lashed to the branch of a tree.
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A bird-hunter on a platform built in the tree top, about to kill a pigeon with his long spear.





Much ingenuity was shown in catching the kākā. Ordinary snares could not be used, because the birds would tear them to shreds with their strong beaks. Instead, the kākā were lured to the hunter in several ways. A captured kākā was kept on a perch in the village until the hunter was ready to take it to the place where the birds were to be caught. Over time such a bird would have become tame and be known as a mōkai, which means pet as well as prisoner. If the mōkai was taken on to the tree platform, the fowler teased it so that its cries attracted others, or it was given bones that it crushed, thus attracting the attention of other kākā. When the inquisitive birds came close they were struck with a stick, or captured with a noose set on the end of a rod. A more usual plan was for the bird to be tethered on the ground to a cord fastened to a bone ring on its leg. The hunter was concealed in a rough shelter, and was able to catch or kill the birds as they flew down to join the captive. A simpler method that did not require the use of a decoy was to place a perch, or pae, in a slanting position, close to a stream. When the birds had eaten, they descended the stick, and the concealed hunter caught them by hand, killing them with a spear, or by striking them with a heavy stick.


Decoy calls to attract tūī were made by blowing on the edge of a leaf held in the hands. In frosty weather tūī and kererū, pigeons, were easily taken by hand. One man carried a torch to provide light in order to see the birds, while others lifted them from the branches where they were perched, stiff with cold and unable to make a quick escape. Tūī were also taken by tying forked branches of the pōporo shrub together, as their legs were caught in this rudimentary type of snare.
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Bird hunters. The hunter sheltering under his cloak is tying up a kiwi.





Hihi, stitchbirds, and tīeke, saddlebacks, were caught at night. A net was suspended above the ground and the light of torches lured the birds to it. As they flew towards them they were blinded by the light and blundered into the nets. Tītī, muttonbirds, were taken in the same way, as well as being caught by hand in burrows. Young tītī chicks were pulled from their burrows by inserting a long, forked fern stick down the burrow and into the wool down of the chick’s fledgling feathers.


Ground birds were caught in traps known as puaka. A clearing was made in the undergrowth, with entrances at several points, and a loop snare was set at each entrance. Suitable bait was placed on the cleared ground and small birds such as robins were caught as they entered.


Robins were also caught in nets made of bent pirita, supplejack, vine and a mesh of flax-leaf strips, which were propped up with sticks. A club was struck against a piece of timber, and as the birds were attracted by the sound and came under the net, the supporting stick was jerked away by the cord attached to it, and the net fell over the robin.


Dogs were used to hunt larger ground birds such as the kiwi and kākāpō. The weka, another flightless bird, was attracted by berries scattered over the ground, and caught by means of a spring trap or snared with a loop suspended from a long stick.


Ducks were also hunted with dogs, and were driven in large quantities into nets suspended immediately above the water of a lake. This more often happened at the time of the annual moult when the ducks were unable to fly.


Another method employed by skilled hunters required them to tie bundles of rushes to their heads and paddle quietly in the water with their bodies concealed beneath it. When an unsuspecting duck drew near, the hunter pulled it under the water by its legs, killed it, and tucked it into his belt. There was no noise or commotion, and the hunter could gather quite a number of birds in this way without being detected.
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